ABSTRACT: Kazantzakis wrote in 1909 a dissertation on Nietzsche's philosophy, in view of a career at the University of Athens. He based this dissertation mainly on studies by French scholars, which provided him not only with most of its content, but also with its very structure. The description of the meaning of Greece to Nietzsche, for example, and the references to ancient Greek authors are indebted to these French commentators, rather than to a direct reading of the primary source. Even more importantly, some of the concepts that Kazantzakis attributes to Nietzsche, and which play an essential role in his own thinking, up to the period of his great post-World War II novels, appear to be based on a mistaken interpretation of Nietzsche by Lichtenberger, according to which man is a particle of the divine substance, the eternal Will. For the real Nietzsche, the mysteries of sexuality constitute the only form of eternal life.
It is generally known that Kazantzakis created a mythology around his acquaintance with Nietzsche in Paris: the French girl who was so startled by his resemblance that she showed him a photograph of Nietzsche. In fact, it is highly likely that Kazantzakis knew about Nietzsche before coming to Paris. 1 About the precise nature of his acquaintance with the body of Nietzschean theory, nothing much was known until recently. At the 2004 Rethymno conference on Kazantzakis, I was able to demonstrate that Kazantzakis, in his dissertation ^√ ºÚÂÈ‰ÂÚÖÎÔ˜ ¡›ÙÛÂ âÓ Ù÷ É ÊÈÏÔÛÔÊ›÷ · ÙÔÜ ‰ÈÎ·›Ô˘ Î·d ÙÉ˜ ÔÏÈ-ÙÂ›·˜ (1909) , 2 based himself primarily on the French literature on Nietzsche. 3 It has been established beyond any doubt that Kazantzakis read La philosophie de Nietzsche, first published in 1898, 4 Friedrich Nietzsche. Aphorismes et April 1909, but beyond that point all trace of its fate at the University of Athens seems to be lost; we do not even know if it was ever really submitted. 10 We do know now that this dissertation bears a huge debt to these French Nietzsche scholars, in the sense that, apart from much of the content, its very structure is indebted to Henri Lichtenberger. Now of course it was indelicate on Kazantzakis' part to copy large portions of other people's books without acknowledging the fact. That he was little more than a student then may be considered a mitigating circumstance; and we should of course keep in mind that by nature he was not a scholar, but an author, and a great author at that. But fundamentally, the reason why I pursue this investigation is double. It is of course most interesting to discover the sources of Kazantzakis' knowledge of the theory of Nietzsche, and of the influence of this theory on his own literary work. It is also interesting to see before our very eyes the young author coming to grips with his sources. It is now possible for us to know how Kazantzakis read these sources, what he liked and what he did not like about them, what he left out and what he added, how he constructed his own understanding of Nietzsche, but also how he went about creating his own text, translating and paraphrasing into this exceptional katharevousa of his. That is why I prepared a full synoptic version of Kazantzakis' text and his sources. There is much material here that awaits further exploitation.
At the Rethymno conference, I demonstrated how Kazantzakis took from Lichtenberger the idea of organising his dissertation in a negative and a positive part, after an introduction on Nietzsche's personality. 11 Kazantzakis found the idea that Nietzsche's philosophy is, in fact, the history of his own soul, 12 and that it is therefore necessary to study his personality in order to understand his philosophy, in both Lichtenberger and Faguet:
10 See also P. Stavrou's "∂ÈÛ·ÁˆÁ‹" [Introduction] , in Kazantzakis, ^√ ºÚÂÈ‰ÂÚÖÎÔ¡ ›ÙÛÂ, pp. 12-13; and Roxane D. Argyropoulos, "∏ ÚfiÛÏË"Ë ÙˆÓ È‰ÂÒÓ ÙÔ˘ Friederich Nietzsche" [The reception of Nietzsche's ideas], ¶ÚÔÛÂÁÁ›ÛÂÈ˜ ÙË˜ ÓÂÔÂÏÏËÓÈÎ‹˜ ÊÈÏÔÛÔÊ›·[ Approaches to modern Greek philosophy], Thessaloniki: Vanias, 2004, pp. 238-240. 11 Cf. De Boel, "√ ∫·˙·ÓÙ˙¿ÎË˜", pp. 223-224. 12 As a matter of fact, this idea was expressed by Nietzsche himself in Jenseits von Gut und Böse, ¨6. Kazantzakis did nÔt know German when he wrote his dissertation. As in some cases Kazantzakis was led by his French sources to the French translations of Nietzsche's works by Henri Albert, I will quote Nietzsche in French, i.e. in the version that Kazantzakis would have read (but I will also provide the German originals); only in this way will it be possible to decide whether Kazantzakis took his Nietzsche quotations from the French commentators or directly from Nietzsche, albeit in French translation: Kazantzakis' wording proves that he is translating Lichtenberger ("histoire de son âme" vs. Nietzsche's "mémoires"), and that it is therefore through Lichtenberger that he knows this idea of Nietzsche's.
Nietzsche. It was Faguet's much more sensational description which appealed to our young Greek's mind. 13 In this context, some interesting remarks may be made concerning Kazantzakis' references to ancient Greece. In the chapter about religion, ethics and law, he exclaims: The French Sources between the Young Kazantzakis and Nietzsche 111 13 Cf. De Boel, "√ ∫·˙·ÓÙ˙¿ÎË˜", p. 225. 14 "The reason, as I conceive, is that the makers of laws are the majority who are weak; and they make laws and distribute praises and censures with a view to themselves and to their own interests; and they terrify the stronger sort of men, and those who are able to get the better of them in order that they may not get the better of them; and they say, that dishonesty is shameful and unjust; meaning, by the word injustice, the desire of a man to have more than his neighbours; for knowing their own inferiority, I suspect that they are too glad of equality." [transl. B. Jowett] The resemblance with Nietzsche's theory is indeed striking, but unfortunately, the discovery of this fine passage is not Kazantzakis' own merit. Fouillée, the professional philosopher, had noticed the decidedly Nietzschean ring of Callicles' words: he quotes in French the second of the passages cited by Kazantzakis, preceded by the following words, only the perspective of which is changed in Kazantzakis' translation:
7. Platon n'a-t-il pas mis dans la bouche de Calliclès ces paroles connues, qu'on croirait de Nietzsche lui-même. [Fouillée, Nietzsche, p. 187] Kazantzakis changes Fouillée's "one seems to be hearing Nietzsche himself " into "one seems to be hearing Callicles", and he quotes the passage more fully, to bring out more clearly the link between "the laws" and "the weak" that is so central to Nietzschean thinking. Now, the continuation of this passage by Plato, which is cited by neither Fouillée nor Kazantzakis, must nevertheless have lingered in Kazantzakis' mind: Henri Albert may have been a good Germanist, but he manifestly was not a classical scholar, for otherwise he would not have let the grammatical gender of the French word for "war", l la a guerre, overrule the exact wording of the ancient Greek citation, and thereby make nonsense of it. It will be noticed that Fouillée, in his own rendering (quotation 13, infra) sticks to Heraclitus' and Nietzsche's wording (le père), but is careful to introduce a grammatically masculine word, le combat, after the feminine word la lutte.
Even more convincing is the fact that some forty pages earlier, Kazantzakis had translated -as always, without acknowledgement -the entire paragraph by Fouillée:
13. De la lutte même, de ce combat qu'Héraclite proclamait le père de toutes choses, on fait une simple lutte pour l'existence, alors que les êtres luttent, en vérité, pour la puissance, pour la supériorité, pour la domination, non pas pour l'être, pas même pour le mieux-être, mais pour le plus-être, pour être tout et avons [sic] tout ! Pas plus dans la nature que dans l'humanité le véritable idéal n'est démocratie, il est aristocratie, il est même monarchie, il est tyrannie. [Fouillée, Nietzsche, p. 111] In Kazantzakis' rendering this becomes:
14. \∂Î ÙÔÜ àÁáÓÔ˜ ÙÔ ‡ÙÔ˘ âÍ‹Á·ÁÔÓ ÙeÓ àÁáÓ· ÂÚd ñ¿ÚÍÂˆ˜, âÓ÷ á Úfi-ÎÂÈÙ·È ÂÚd àÁáÓÔ˜ âÈÎÚ·Ù‹ÛÂˆ˜ ËÁ¿˙ÔÓÙÔ˜ âÎ ÙÔÜ Ê˘ÛÈÎÔÜ ÓfiÌÔÙ É˜ àÓÈÛfiÙËÙÔ˜, ÙÔÜ èıÔÜÓÙÔ˜ ≤Î·ÛÙÔÓ çÚÁ·ÓÈÛÌeÓ Óa ñÂÚ‚÷ É ÙeÓ ≤ÙÂÚÔÓ. ^√ àÁgÓ ‰bÓ ÂrÓ·È êÏá˜ á˜ Óa ˙‹Û÷ Ë ÙÈ˜, á˜ Óa Ê˘ÙÔ˙÷‹Û÷ Ë, àÏÏa á˜ Óa ˙‹Û÷ Ë Î·Ï ‡ÙÂÚÔÓ, ÂéÚ ‡ÙÂÚÔÓ, ÌÂı'¬ÛÔÓ Ùe ‰˘Ó·ÙeÓ ÌÂÁ›-ÛÙË˜ âÓÙ¿ÛÂˆ˜. ≠√ˆ˜ âÓ Ù÷ É Ê ‡ÛÂÈ, Ô≈Ùˆ Î·d âÓ Ù÷ É ÎÔÈÓˆÓ›÷ · ÙáÓ àÓıÚÒˆÓ, Ùe àÏËıb˜ å‰Âá‰Â˜ ‰bÓ ÂrÓ·È ì ‰ËÌÔÎÚ·Ù›·, àÏÏa ì àÚÈÛÙÔ-ÎÚ·Ù›·Ø öÙÈ ÏÂfiÓ: ì ÌÔÓ·Ú¯›· Î·d ì Ù˘Ú·ÓÓ›·. [Kazantzakis, pp. [68] [69] The only thing that Kazantzakis left out of his very literal translation is precisely this reference to Heraclitus, perhaps because he intended to use it later. At any rate, these examples prove that his references to ancient Greece are not his own independent contributions to the discussion, but that they also stem from his French predecessors.
I will now take a closer look at some particular points that have to do with the way Kazantzakis integrated Nietzschean conceptions in his own world view. A striking feature in this respect is Kazantzakis' omission of Nietzsche's idea of the eternal return. At the end of his chapter on Nietzsche's biography, Kazantzakis translates a paragraph from Lichtenberger, which refers to Nietzsche's recovery, in 1882, from the long illness that had made him resign from his professorship in Basel. The striking thing is of course that he cuts off at the mention of the religion of the Übermensch, thus deleting the doctrine of the eternal return. That this is not an accidental omission is proved by the fact that nowhere in the dissertation is any mention made of Nietzsche's idea of an eternal return. Probably, he left it out because it was not congenial to himself. It is obvious, when we read his \∞ÛÎËÙÈÎ‹ [The saviours of God], that world history to his mind is a linear process, a progress, and that he has no use for circularity. 18 His second chapter is called "Nihilism". It is based on the apocryphal work Wille zur Macht, which was published posthumously by Nietzsche's sister, in 1901, i.e. after the first publication of Lichtenberger's La philosophie de Nietzsche in 1898. Although there were many re-editions of this work after 1901, Lichtenberger never expanded it to take into account this new book. He wrote however an extensive review of it in 1902, in the Revue de Paris. Kazantzakis follows closely, i.e. page per page, this review; usually he sticks to the text he finds there (and, more generally, in the French commentators), even when it diverges from Nietzsche's own text, in the translation by Albert. Occasionally, however, Kazantzakis' wording is closer to Albert's translation of Wille zur Macht of 1903 than to Lichtenberger's own rendering: this means that from time to time Kazantzakis was led by the French commentators to take a look at the primary source, Nietzsche's own text, in the French translation by Albert. In some rare cases, in this way he quotes passages that are not found in any of the French sources, at least not in the ones I have discovered thus far. Unfortunately, more often than not these original quotations are from Wille zur Macht, the unauthorised work with its distortions of Nietzschean thought. Now, let's try and trace one of these passages in Lichtenberger, in his review article, sums up the causes that lead to nihilism. Nihilism arises when man finds that there is no God, that life does not have any meaning and that the universe has no unity in which he plays his part. Until this discovery, man thought he was a particle of an infinite substance, the substance of divine unity:
19. Longtemps l'homme a cru qu'une a au ut to or ri it té é s su ur rn na at tu ur re el ll le e, , s su ur rh hu um ma ai in ne e, , i im mp po os sa ai it t à à l l' 'h hu um ma an ni it té é e et t à à l l' 'u un ni iv ve er rs s u un ne e l lo oi i, , u un ne e f fi in n s su up pr rê êm me e v ve er rs s l la aq qu ue el ll le e i il ls s d de ev va ai ie en nt t t te en nd dr re e, et il s'est estimé dans la mesure où il se sentait le collaborateur de Dieu. What is common among Kazantzakis, Lichtenberger and Nietzsche are the main points: the belief in a goal, fixed by a superhuman authority, the belief that there is a unity in the universe, of which man is a part, even a collaborator, which "ùÓ ÙÈ ÌÂÛ¿˙ÔÓ ÌÂÙ·Íf £ÂÔÜ Î·d ≈ÏË˜" may be taken to mean.
The notion that man used to consider himself as a "mode of the deity" is common only to Lichtenberger and Nietzsche. On the other hand, the idea that man is a particle of the divine substance is common only to Kazantzakis and Lichtenberger: compare "ÌfiÚÈÔÓ ÔÏ ‡ÙÈÌÔÓ ÙÉ˜ ıÂ›·˜ ñÔÛÙ¿ÛÂˆ˜" with "une parcelle de la substance infinie, de la divinité". In Wille zur Macht, I found only one passage that could have led Lichtenberger to use these terms. In this passage, Nietzsche speaks about rare human beings, like Goethe, who reach the summits of human joy: So, what the ascetic calls God is the tiny particle within himself that judges and condemns precisely those corporeal joys. Let's note first that Nietzsche's Etwas ("something") acquires a much greater density in the French translation parcelle ("a particle"). Furthermore, Nietzsche is rejecting here the dualistic, gnostic theory of the divine spark within man. But in the way this Nietzsche not used to jeer at Christendom. 25 But, undoubtedly through Lichtenberger's book of aphorisms, which Kazantzakis is sure to have read, the notion of "eternal life" used with a positive meaning made its way into his dissertation: Evidently, Kazantzakis must have liked the notion of a divine particle (or at least a divine spark) within every human being, for he incorporated it later within his own philosophical framework, in \∞ÛÎËÙÈÎ‹, where it appears in the following passage:
27.^∏ ÛÙÂÚÓ‹, ì Èe îÂÚc ÌÔÚÊc ÙÉ˜ ıÂˆÚ›·˜ ÂrÓ·È ì Ú¿ÍË. ò√¯È Óa ‚Ï¤-ÂÈ˜ á˜ Ë‰¿ÂÈ ì Û›ı· àe ÌÈa ÁÂÓÂa ÛÙcÓ ôÏÏË, ·Úa Óa Ë‰Ä˜, Óa Î·›ÁÂÛ·È Ì·˙› ÙË˜. [\∞ÛÎËÙÈÎ‹, p. 61] Finally, in The Last Temptation of Christ, Kazantzakis returns to the opposition between the Dionysian, sexual conception of eternal life, as advocated by the real Nietzsche, and the spiritual conception of the divine spark within every human being, that was attributed by Lichtenberger to Nietzsche, and decides clearly against materialism, i.e. against the real Nietzsche:
28. - ¶á˜ ÌÔÚÂÖ˜, ÂrÂ ï ëÎ·ÙfiÓÙ·Ú¯Ô˜, Î·d ÌÈÏÄ˜ Ûb ·éÙe Ùe ÛÎ˘ÏÔÏfiÈ;
